This transformation over four decades -from Sports Illustrated's "World's Best Athlete" 3 to an ailing shaman -is amazing enough, but hardly describes the whole of the amazing career enjoyed by Yang since his Olympic silver-medal triumph. Yang set the world decathlon record in 1963, 4 but was drugged by teammates working for the PRC government during the 1964
Olympics and finished a disappointing fifth place! 5 Robbed of the superstardom that his sure gold medal would have won him, Yang worked for an alcohol distributor and his wife's family's food business in Los Angeles, and appeared in three Hollywood films 6 before returning to
Taiwan to coach Taiwan's national track and field team.
In the late 1970s, Yang consulted the "Golden Queen Mother" (Jinmu niangniang 金母娘娘, also popularly known as the "Queen Mother of the West," Xiwangmu 西王母) in a Hualian temple. She told him to be more careful with his investments and to pursue a future career in some sort of teaching. Yang, who was considering investing in an athletic footwear company, took this advice to heart, but wanted to confirm it with a second opinion. Another god 2 Yang's American son sent an urgent e-mail message to the Taipei Times "asking for assistance in obtaining the Taiwan government's help for his father," as his American doctor refused to refer him to the UCLA Medical Center, where he could have been placed on a waiting list for a liver transplant. Francis Huang, "Taiwan's 'iron man' to return home to hospital," Taipei Times, 4 January 2001, 1. 3 Sports Illustrated 19.26 (23 December 1963) , front cover. An earlier SI article evokes the surprise among Americans that this could be true, emphasizing that Yang was "the first truly great Chinese athlete of modern times." Tex Maule, "Yang of China is World's Best Athlete," Sports Illustrated 18.18 (6 May 1963), 66. 4 He pole-vaulted so high that the official decathlon tables did not even have a score for his feat; the International Amateur Athletic Federation was forced to change its scoring tables in order to record Yang's achievements. 5 Yang's disappointing finish puzzled the sporting world. He only learned of this plot in 1978 from a ROC intelligence agent. "Sports legend alleges foul play," The China Post, 5 April 1997; Rafer Johnson with Philip Goldberg, The Best That I Can Be: An Autobiography (New York: Doubleday, 1998), 172. 6 Yang played an Olympic athlete in the Cary Grant film "Walk, Don't Run" (1966) , and appeared in two westerns, "There Was a Crooked Man" (1970) and "One More Train to Rob" (1971) .
who Yang consulted in northern Taiwan validated this first piece of advice, simply stating that what the Golden Queen Mother had told him was correct. Yang was so moved by this experience that he soon went on to found the aforementioned Temple of the Imperial Seal in his Taidong hometown. 7 In the 1980s, Yang was elected to the national legislature and served one term for the ruling Guomindang, making for an amazing trifecta of simultaneous athletic, religious and political work. However, it became apparent in 1986 that he would not be renominated for the seat. That year, during his trip to the Asian Games in Seoul, where he was also serving as coach of the "Chinese Taipei" track and field team, Yang is said to have made arrangements to defect to the PRC! He was talked out of this plan, but later defected to the new Democratic Progressive Party (Minjindang 民進黨) in 1989, and made a failed bid for the Taidong County Magistrateship (xianzhang 縣長). 8 Yang's political career ended at this point, and afterward he was able to devote more time to his dual remaining careers: director of Taiwan's Olympic
Training Center at Zuoying, and resident shaman at the Temple of the Imperial Seal.
At his temple, Yang, clad in a special dragon-emblazened Daoist robe of imperial yellow, serves as a medium between "The Imperial Sovereign of the East" (Donghua dijun 東華帝君, also known as "The God of the Immortals" Dongwanggong 東王公) and the mortal beings seeking his advice and judgment. The Imperial Sovereign waits for Yang to enter a trance, when he communicates his commands and wisdom to this exclusive earthly messenger. These words from above appear first as odd utterances from Yang's mouth, and are finally "translated" into higher than almost any man alive, free of the tubes and cords that now bind him. That all of us lucky enough to enjoy long lives eventually have health problems and have to see doctors seems to come as a shock to the cartoonist. Instead, he leaves us with a clear statement -either touching or vulgar, depending on how one reads it -of the disbelief many felt when learning in this way of Yang's mortality.
In one of his many excellent studies of Indian wrestling and masculinity, Joseph Alter cites the case of Malwa Pahalwan, India's only Asian Games gold medallist, whose story elicited "a sense of national pity" when he was found to have become an "all-but-forgotten, marginalized" pushcart vegetable vendor. The discovery of C. K. Yang's "fall" to shamanism evoked a similar reaction in Taiwan, for two main reasons. The first relates to the obviously faulty assumption of a timeless masculinity possessed by Olympic athletes like Yang, who once represented the nation so well.
We all know that the human body at age 70 is unlikely to be as agile or powerful as it was at age 30, but this awareness of the biological clock seems to be easily suspended when it comes to he has excelled for the last half-century, sports and shamanism. Attention to this not only recognizes Yang's own agency in performing this transformation, but also can illuminate the ways in which "tradition" and "modernity" can become so intertwined, especially in a place like Taiwan, as to become meaningless categories. Then, there are the ways in which the greater society in Taiwan understands these two cultural realms of sports and shamanism, another approach which can explain how the typical cultural categories used to describe "traditional" and "modern" Taiwan culture are also historical and entangled.
Sports and Shamanism
The Republic of China Yearbook -Taiwan 2002 contains 25 main chapters. Chapter 23, "Sports and Recreation," begins with a photograph of an "extreme" motocross cyclist airborne against a blue sky, a striking image of (American-style?) progress, bravado, and independence.
Chapter 25, "Religion," features a photo of a large Buddhist statue, to which dozens of monks, nuns and laypeople, out of focus and on the bottom margin of the picture, are praying. This image clearly reproduces Orientalist portrayals of Buddhism and Asian religions in general.
Although the chapter discusses Taiwanese religion as an active realm in which citizens make "concerted efforts to help humanity," 17 this sphere is clearly self-Orientalized as one where tradition, custom, icons, duty, worship, etc., and not the modern free will exhibited by "extreme athletes," are the main operating variables.
Decades of muscular Christianity and public end zone prayers have made sporting We are familiar with, inured to, the century-old phenomenon of sports as an acceptable arena for the expression of nationalistic feelings. This mode operates similarly in Taiwan, the most famous examples being the glory won for the Chiang regimes by the efforts of both C. K. What all of these authors describe is the historical nature of the tang-ki -the shaman not as a "remnant" of the pre-modern past, but instead as an artifact of modernization in Taiwan.
Whether it is an ambiguous realm of cultural autonomy, or a more pointed political resistance, it seems to be accepted among scholars that the tang-ki can be understood as an alternative performer of Taiwanese nationalism. In this sense, perhaps it makes perfect sense for C. K. Yang to have made this transition to the world of shamanism. Trained for decades that his physical skills could be useful only as a representative of "Chinese" progress and strength, it is likely that this connection between bodily performance and nationalism remains important to Yang.
In a May 1963 New York Times article entitled "C. K. Yang: A Continent Rests on His
Shoulders," Yang's UCLA coach described the obligations that the "Asian Iron Man" felt to religion, and the personification of this martial role, the "man of prowess." 28 Boretz discusses this native category -now filled in Taiwan by spirit mediums who undergo possession in ways similar to Yang -as combining notions of the martial, efficacious method, and supernatural power for the benefit of protecting the community. In this way, this element of the spirit-medium role can be seen as "traditional," despite the evidence mentioned earlier that the tang-ki is a historical artifact of modern Taiwan. This approach of placing the tang-ki within an older
Chinese tradition does allow the conventional notion, described above, that Yang has regressed from a "modern" athletic role to a pre-modern understanding of the role of the body in local society. However, the fact that the martial "man of prowess" has so long been a crucial member and representative of the Chinese community should make us reconsider the notion of the Olympic athlete as a uniquely modern representation of nationalism. All clichés about Chinese bookish and non-physical culture aside, this fact means that any serious treatment of Yang's life and/or contemporary Taiwan has to consider the important continuities between "traditional" and "modern" ways, and "traditional" and "modern" ways of seeing the masculine body.
Indeed, the more one observes the activities and ideologies of the tang-ki, the more the tang-ki's world begins to sound like some Bizarro form of modern sport. The very name of the tang-ki (or jitong), "divining youth," points to the demographic group that, just as in our traditional notion of the sporting world, is expected to provide the community spectacle of public shamanism. 29 Elliott and Jordan have both described the important fact that the tang-ki cannot perform his shaman's work for material gain. Elliott's account that the shaman must be an 28 Avron A. Boretz, "Martial Gods and Magic Swords: Identity, Myth, and Violence in Chinese Popular Religion," Journal of Popular Culture 29.1 (Summer 1995), 94. 29 This can easily be problematized by seeing that past the age of 70, Yang and other senior tang-ki like him are referred to as "youths." As Jordan explains, "The tang-ki is a man whose natural life is thought to be short … and who has been granted an extension, as it were, in order that he may serve his god."
"honest man of upright character" performing in a pure state of mind, and Jordan's judgment that "holding down another job is … a badge of honesty on the part of the tang-ki" both echo perfectly of the amateur ideal that still informs the modern conception of the true sportsman.
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Then, de Groot's description of the tang-kis' "curious practice of inflicting wounds upon themselves" also provides for another type of comparison with the sporting world. De Groot explains that this "curious auto-phlebotomy" is "a means of accelerating the descent of the spirit into them, or to intensify their animation," and that sometimes the shamans will "intensify the awe, which they inspire, to the very utmost by climbing a ladder of swords in the square before the temple." As he continues, the ceremony "is deemed of cardinal importance if the epidemic is violent and of long duration." 31 This physical competition that he describes -who can bleed the most, who can climb the most intimidating and terrifying knife ladder (to kiô 刀橋), whose trance can last longer and inspire the most awe -also seems like nothing else than a differently oriented version of "faster, higher, stronger." And the unconscious "trance" so crucial to this realm, a different application of the unconscious performance that in athletics is referred to as "muscle memory."
Through these dramatic routines, the tang-ki becomes a public "spectacle," to use Jordan's term, 32 in local society. He is a figure who, like the modern athlete, publicly trains, employs and exhausts his physical gifts, in return for material gain (although for both types it is supposedly never "about the money") and the respect of his community. Ahern has written on Jordan, Gods, Ghosts, & Ancestors, chapter with their deceased loved ones.
36 However, despite rare inroads by women who become possessed by masculine deities, the public tang-ki culture of which C. K. Yang is now part is an almost exclusively male and masculine realm. 37 This is perhaps not a surprise, given the description of the public, protective, competitive, martial role of the tang-ki described above, and the fact that these categories can all fit squarely into the traditional masculine-gendered "public" sphere in Chinese culture. Modern athletics, likewise, trumpets its own inclusion of women and girls in its own once-exclusive male realm, but even the most casual observer would understand the present situation hardly to be one of real equality across gender lines. Tang-ki culture, given what we know about its historical nature, can also be thought of as a fellow holdout from the modern commitment to gender equity.
The Taiwanese tang-ki occupies a space which is not necessarily "traditionally" masculine, but which constantly reproduces itself as a site where the masculine presence is necessary for the good of the community. In this final way, then, attention must also be paid here to the real continuities between "traditional" and "modern" ways in contemporary Taiwan.
Conclusion
This question of the role of the masculine Taiwanese body in both "traditional" religious and "modern" sporting contexts actually receives an absurd answer in the form of the current effort, undertaken in Taiwan, for the "sport" of firerunning to be accepted as an Olympic sport.
Known by many as "the most dangerous sport on the planet," firerunning (benhuo 奔火) makes Some reports tried to "save face" for Yang, and indeed, for Taiwan; the National Council It was perhaps reassuring to some that his two decades in shamanistic service had not dulled Yang's confident, competitive and athletic edge.
This solution to the crisis of masculinity engendered by Yang's case, however, tends to naturalize the dichotomy between the traditional and modern masculine body in Taiwan, which again is a largely artificial one. Yang's life trajectory demonstrates many of the connections between modernity, sports, tradition, religion, the masculine body and celebrity in modern and contemporary Taiwan. The important continuities that exist between these forms thus allow us to question more critically the "modern" nature of modernity, the "traditional" nature of religious tradition, and the supposedly traumatic and jarring "break" which is typically assumed to lie between the two. C. K. Yang should not be able to serve concurrently as resident shaman at the local Temple of the Imperial Seal, and as technical/inspirational advisor to Taiwan's baseball and track and field teams. He should not be able, in the course of days or even hours, both to consult
The Imperial Sovereign of the East and to provide relevant advice on the high jump and discus throw. He does, though. This is a fact which is hard for many to accept, but which we can also use to understand more fully the social possibilities and structure of contemporary Taiwan. 
